ABSTRACT. Pragmatism has been rediscovered in recent years and presented as emblematic of modern thinking. At the center of this worldwide interest in late-nineteenth century Pragmatism stood, first, a rejection of the traditional dualistic construction of the world in philosophy and psychology; second, a distinguishing of the findings of learning theory from those of evolutionary theory; and, third, a consideration of industrial democracy as the context of modern thinking and action. In this essay Daniel Trö hler shows that these innovations were far less secular than has generally been assumed. Underlying early Chicago Pragmatism is a reformed (Calvinist) Protestant mentality that was shaped by a vision of a common mission: realizing the ''kingdom of God on earth'' -a mentality that responded critically to the provocations of modernity (specifically, industrialization and capitalism) and, through this response, developed a distinctive discourse that came to be called ''Pragmatism.''
REFORMED CONGREGATION
In the last quarter of the nineteenth century, many young American college graduates traveled to Germany to obtain their doctoral degrees. These journeys took place in the context of changes occurring in the traditional American system of higher education during this period. Previously, the colleges were not so much research institutions as theological seminaries aimed primarily at educating future pastors; for this reason, doctorates were rare. However, with the rise of new, modern research universities, such as Johns Hopkins University in Baltimore, established in 1876, there was a need for qualified faculty. Many young college graduates therefore traveled to Germany in order to acquire the PhD degrees that would qualify them for teaching positions in the research departments of these new universities -and also of older universities, such as Princeton or Harvard, which were being reformed more slowly. 1 At first glance, the careers of these young graduates seem to follow a straightforward plan -go to Germany, earn a doctorate, and then embark on an academic career in the United States. This has often led people to conclude that the American university system was more or less a copy of the German system. But upon closer examination, the differences between the systems were much greater than the traditional account would have us believe. The greatest difference no doubt emerged from the different way that the universities saw themselves in relation to religion, which led to numerous other differences. To illustrate, take the example of James Hayden Tufts, who studied Kant in Berlin and Freiburg in 1891 and completed a doctorate on Kant's teleology under the Kantian scholar Alois Riehl in 1892. 3 In his unpublished memoirs, Tufts related a small episode regarding his experience in Germany that indicates the significance of this difference in attitudes toward religion. When he matriculated in Berlin, he was asked to state his religious affiliation, and he hesitated:
I didn't think ''Congregationalist'' would mean much in Deutschland. Fortunately a friendly German solved the difficulty by two questions and a syllogism. ''Are you Jewish?'' ''No.'' ''Are you Roman Catholic?'' ''No.'' ''Then you must be evangelical, for these are the only possibilities. '' 4 Evangelical (meaning Lutheranist), however, was precisely what Tufts was not, and the Prussian public official's apparent lack of understanding of this can be taken as symptomatic of a wider lack of understanding on the part of Germany's scholars and the public at large (whose ideas were shaped by state religion) of the specific forms and denominations of Protestantism in the United States. The separation of church and state had not, in defiance of European fears, reduced the religiosity of Americans; on the contrary, it had strengthened it, as Reverend Robert Baird had already attempted to make clear to Europeans in 1844. 5 The success of American Protestantism derived in part from the great distances separating communities in the United States -that is, from geographical conditions, which provided an ideal breeding ground for the English varieties of Calvinism (reformed) and their understanding of political-religious participation. These comparatively vast distances fortified the autarkic worldview of Calvinism, as it was initially developed in England against the background of the dominant episcopal Anglican church in the sixteenth and seventeenth centuries. These views stood in fundamental opposition to the practices in Lutheranist-dominated Germany. 6 Tufts's memoirs are incomplete and were never published. Tufts himself has remained relatively unknown, and his writings are not generally included in the academic canon of the period from 1880 to 1930 that today is called the ''progressive era. '' 7 However, I do not refer to Tufts merely because his memoirs supply a fitting anecdote, nor do I think that the ideas of this little-noted thinker might fundamentally alter our understanding of American intellectual history. Nor is it my objective to extol Tufts as one of the ''Greats'' alongside the wellknown ''Greats'' -John Dewey, George Herbert Mead, William James, and Jane Addams.
In examining Tufts, my aim is, rather, to throw light on the tight net of mutual relations among those people who would later be celebrated as the stars of Pragmatism. Through this narrowly focused study, my goal is to achieve a kind of historical reconstruction of the mentality characterizing what William James called the ''Chicago School'' in a 1904 essay, published only twelve years after Tufts's return from Germany. 8 Even in that essay, James had already carried out a reduction, narrowing down the Chicago School to John Dewey and his disciples. This reduction of the Chicago School to one man not only represents a pattern of thought common at that time; it also accords with the mainstream of traditional historiography up until today. Contemporary accounts of the intellectual development of individual persons frequently spring from pedagogical motives -namely, from the hope that the ideas or thoughts of a ''hero'' will aid us in the present. 9. Ibid. James characterized this group as follows: ''Some universities have plenty of thought to show, but no school; others plenty of school, but no thought. The University of Chicago, by its Decennial Publications shows real thought and a real school. Professor John Dewey, and at least ten of his disciples, have collectively put into the world a statement, homogeneous in spite of so many cooperating minds, of a view of the world, both theoretical and practical, which is so simple, massive, and positive that, in spite of the fact that many parts of it yet need to be worked out, it deserves the title of a new system of philosophy'' (p. 1).
10. This is the reason I do not consider here accounts such as Steven Rockefeller's impressive study, John Dewey: Religious Faith and Democratic Humanism (New York: Columbia University Press, 1991), or Bruce Kuklick's Churchmen and Philosophers: From Jonathan Edwards to John Dewey (New Haven and London: Yale University Press, 1985). Rockefeller takes a biographical approach and provides a study of arguments and concepts rather than an investigation of languages or mentalities. Furthermore, his study is pedagogically motivated. Rockefeller describes his goal as demonstrating the ''relevance of Dewey's philosophy to the dilemmas of contemporary American society and the merging global community,'' and he maintains that Dewey's views continue to hold for ''for all those throughout the world today who love freedom and seek to pursue the democratic way of life'' (pp. 5, ix). The problems with Rockefeller's missionary tone are quite apparent in the current political context. Kuklick's study runs counter to my own analysis from a methodological perspective. My aim is to explore the mental dispositions and intellectual options that led to the development of a network of thought, while Kuklick, in asserting that ''Dewey's arrival [at the University of Chicago] in 1894 created a 'school' of thought,'' seems to suggest that philosophical systems spring from individual thinkers.
TRÖ HLER ''Kingdom of God on Earth'' and Chicago Pragmatism
In contrast, the present study is an attempt at contextual reconstruction of a historical phenomenon: the ''creation'' of Chicago Pragmatism (which I take to include, among others, Mead, Tufts, and Addams, as well as Dewey). Such a project requires an analysis of the dominant mental dispositions that frame the theoretical options of these figures, as well as the personal networks out of which -against a background of specific social and economic developments -their discourse developed. Put more simply, no matter how the intellectual hierarchy of this ''school'' of Pragmatism is assessed, I argue, the exponents would most likely never have come together in Chicago without James Hayden Tufts. What interests me is the discourse underlying the invitations to Dewey and Mead in 1893 to join the faculty at the University of Chicago, as well as their connections with others outside the university (notably Jane Addams). I want to discover why we can speak of a ''Chicago School'' and what its shared mode of thinking was.
My thesis is that the common ground connecting what James called the Chicago School was American reformed Protestantism as it articulated itself within the unprecedented environment of a booming city like Chicago. In this context, American Protestantism is best understood not as a specific theology, but rather as a mentality, one that was highly skeptical toward universally applicable doctrines (see, for example, the Baptist and Congregational churches). Because these Protestant movements saw the local congregation as the fundamental and essential element of the church and were committed to the strong particularism of individual congregations, which were organized according to ''democratic'' structures, socialreligious practice was more important than theological speculations. Around the end of the nineteenth century, the liberal movements in American theology (such as ''New Theology'') strengthened the will toward worldly redemption. Therefore, this kind of Christianity does not -to use a distinction Reinhardt Koselleck made in one of his essays in Futures Past -refer to religiousness, as it can be found prior to the religious war in the seventeenth century; it should be understood instead as ''secular'' religion. 11 In this spirit Theodore Munger observed in 1883: ''The New Theology does indeed regard with question the line often drawn between the sacred and the secular.a line that, by its distinction, ignores the very process by which the kingdom of this world is becoming the kingdom of the Lord Jesus Christ. '' 12 Socialreligious movements that developed against the backdrop of massive urban problems, such as the Social Gospel, sought to reconcile Christianity and industrial society. personal network of Chicago Pragmatism. Then, I examine how American Protestantism reacted to the process of modernization. Through exploring this reaction and the specific efforts mounted to address problems associated with industrialization, we can reconstruct the ultimate aim of Protestantism (and, by extension, Pragmatism), which was to build the kingdom of God on earth. Finally, I describe how very modern Pragmatism seemed at that time, as it responded to the crisis of democracy with a demand for more democracy. Yet, I conclude, this vision of democracy, which so mistrusted modern institutions, was problematic.
CALVINISM AND DEMOCRACY
Around the turn of the twentieth century, many reports from Germany sharply criticized both the American economic system of capitalism and its political system of democracy. In Germany, capitalism and democracy were lumped together and denounced (by Thomas Mann, for example) as incompatible with Christianity. 14 This subjective and somewhat aggressive critique of the United States is really quite surprising given the fact that there was extensive discussion of Max Weber's theses in Germany at this time. Weber, of course, strongly argued for the Calvinist roots of the form of capitalism as performed in the eighteenth and nineteenth centuries. This belief leads directly to the concept of congregational government and is related to the doctrine of ''the priesthood of all believers.'' Only Christians, with a unified voice, should make the decisions in the church, and in this they contribute to establishing the kingdom of God on earth. By the late 1800s the Baptists had become the strongest Protestant community in the United States.
In a letter dated May 15, 1889, Rockefeller, certainly the wealthiest Baptist in America at that time, stated that he would contribute $600,000 as a challenge pledge toward the first $1,000,000 in endowment for a college to be established in Chicago. Rockefeller's donation was an act of philanthropy as practiced by a network of wealthy Americans of mostly Protestant origin. According to Weber's thesis, philanthropy could be understood as an effort by the wealthy in the face of the dark side of Protestant religiosity -harsh capitalism and its striving for political power -to put things right with God and their fellow human beings through acts meant to serve the social good, such as founding universities.
According to Dorothy Ross's analysis, the social sciences that emerged at these universities had a scientistic and liberal -or, as one would say in German, a socialcharacter, as they were grounded on the premise that American history was set on a millennial course, exempt from real historical change. 15 In other words, the social sciences thrived in contexts that adopted the premise that America was the kingdom of God. Thus, it is not surprising that the introduction of the liberal arts, the secular humanities curriculum, at U.S. universities was in no way a departure from religious values but was instead seen as a more sublime form of transmitting those values. 16 The idea of ''American exceptionalism'' was deeply rooted in the religious feelings of Americans, largely independent of social class. This is evident, for example, in the fact that in a large percentage of late-nineteenth-century American homes, The Pilgrim's Progress, John Bunyan's allegorical narrative about a ''Christian'' heading to salvation, occupied a place right next to the family Bible. 17 The same vision is reflected in the distinctively American literature that emerged during the nineteenth century, including the work of authors such as Ralph Waldo Emerson, Henry David Thoreau, and especially Walt Whitman, whom Harold Bloom declared the center of the American canon of literature and poetry. 18 In this work, America, democracy, and religion -not theology and also not denomination 17. Bunyan wrote The Pilgrim's Progress while in prison from 1678 to 1684, during the period of the English Restoration. The book follows a Christian's arduous journey from his home to the heavenly city. In German Pietist circles, the book was read as an illustration of the inner journey upon which Christ had to embark; Americans saw the story as emblematic of their own task, to realize the kingdom of The influence that Whitman had on Dewey is evident in a letter that Dewey wrote to his wife, Alice Chipman Dewey, on April 16, 1887: ''I have been reading Walt Whitman more and find that he has a pretty definite philosophy. His philosophy of democracy and its relation to religion strikes me as about the thing.'' 22 Dewey's deep trust in Whitman continued throughout his life -it is an expression of the dominant discourse in the United States at the turn of the twentieth century that bound together the chief architects of Pragmatism.
THE BIOGRAPHICAL NETWORK OF THE CHICAGO SCHOOL
What we might today call the ''moderate Protestant discourse'' of that timethe vision of establishing God's kingdom on earth -was infused by a religious understanding of social life and, in particular, an emphasis on mutual communication as a prerequisite of democratic decision making. This view was advocated in the academic milieu by a network of men who, as a rule, came from strict Protestant family backgrounds -mostly Congregationalists and also Baptists, but never Lutherans -and whose views were guided by their faith. Nor did these academics see a conflict between their commitments to religion and to liberal education: Frederic Henry Hedge, a Harvard professor and Unitarian pastor, for example, wrote, ''The secularization of the College is no violation of its motto, 'Cristo et Ecclesiae.' For, as I interpret those sacred ideas, the cause of Christ and the Church is advanced by whatever liberalizes and enriches and enlarges the mind. '' 23 Neither the ''secularization'' of the curriculum nor the increased emphasis on research at the universities changed the character of the firmly anchored Protestant self-understanding in the United States, despite the fact that the majority of immigrants in the late nineteenth century were no longer Protestants. The chronological priority of Puritanism, as well as its strong localism, which was particularly suited to meet the needs of such a vast country, discouraged the emergence of a serious competitor to ''liberal Protestantism'' in the public discourse. I will illuminate this point through the example of the University of Chicago, which In 1891, Rockefeller entrusted the president of the University of Chicago, Baptist theologian William Rainey Harper, with the great task of building up the university. Harper was looking for a star to head his philosophy department, and William James recommended Charles Peirce, but the appointment fell through when a member of the Harvard philosophy department expressed doubts as to Peirce's character. 26 In the meantime, Harper hired James Hayden Tufts, one of his own former students from Yale Divinity School. At the time, Tufts had been working as an instructor in the University of Michigan philosophy department, headed by John Dewey.
27 As noted previously, Harper offered the Chicago position on condition that Tufts first go to Germany to earn his doctorate in philosophy.
Tufts's departure left a hole in Dewey's philosophy department at Ann Arbor, which was to be filled by George Herbert Mead. Mead was the son of Congregationalist minister Hiram Mead, who had joined the faculty at the Oberlin Theological Seminary as professor of Sacred Rhetoric and Pastoral Theology in 1869. George Herbert Mead studied at Oberlin College, completing his bachelor's degree and forming a close friendship with Henry Northrup Castle, the son of a Protestant missionary in Hawaii. When Castle and his sister, Helen, traveled to Europe and settled temporarily in Leipzig, Germany, in 1888, Mead, too, went to Leipzig in order to pursue a PhD in philosophy and physiological psychology, where he studied mainly under Wilhelm Wundt. In 1891, Dewey's offer of an instructorship in philosophy and psychology at the University of Michigan interrupted Mead's work on his degree (interestingly, he never did complete his PhD).
One year later in 1892, Tufts, now equipped with a German PhD, became a member of the University of Chicago faculty. He urged Harper to invite Dewey to chair the philosophy department. Dewey accepted the post on the condition that Mead also be brought to Chicago as an assistant professor. Thus, in 1894, the Dewey-Mead-Tufts trio became the core of the group that William James would later call the Chicago School, a local and closely linked network of intellectuals whose understanding of themselves as academicians -in absolute contrast to the German tradition -was shaped by the idea that science and knowledge must have practical utility and must guide our living activity. Their shared Protestant social doctrine, as we will see, certainly informed their understanding of social issues. All of them became involved with the work of Jane Addams's settlement house, Hull House. This affinity with Addams was not surprising, since Addams, too, was 
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At the end of 1893, around the time that Dewey was hired by the University of Chicago, he wrote a letter to James Rowland Angell, the son of James Burrill Angell, a devout Congregationalist and president of the University of Michigan. The elder Angell had hired Dewey at Ann Arbor on the recommendation of George Sylvester Morris, while the younger Angell had studied under Dewey at Ann Arbor and was in Halle, Germany, when Dewey wrote him (he would later also come to Chicago and set up the new department of psychology there; in 1921 he became president of Yale University). In his letter, Dewey undertook to clarify the difference between German and American thinking. 28 The Germans, Dewey wrote, had in the main developed an unsurpassed philological expertise, while at the same time building remarkable scientific laboratories. He doubted whether Americans could ever rival the Germans in the art of philology, but doubted also that efforts to do so would be justified, for it would not make sense according to the principle of the division of labor:
28. Unlike many other academics, Dewey had not studied in Germany. He was one of the first to obtain a doctorate in philosophy in the United States (from Johns Hopkins University).
What we can do, perhaps, on the historical side is to interpret the history of thought more from the anthropological and political standpoint -as a social phenomenon..I think that even the ''Ideas'' have yielded and turned out not ''metaphysical'' but aesthetic-political products. 29 The separation of idealism and reality that characterized German thought was intellectually attractive to the Americans, as is indicated by their interest in and study of German philosophy. But such a dualistic starting point, premised as it was on the Lutheran doctrine of the two kingdoms, 30 provided little tangible with which to understand and address the multitude of social, political, and economic problems at the turn of the century. 31 Dewey, like many others, was seeking a ''unified language,'' as he wrote in 1892 in a letter to Joseph Villiers Denney, professor of English and dean of the College of Arts, Philosophy, and Science at Ohio State University:
The ''unified language'' seems to be the most complete expression of what the ''idea'' does in thought, how religion has one language, philosophy another, science another, literature another & so on. Seeing the common objective fact, we get the unified language -the language of action. This is democracy -the appropriation of the store of spiritual wealth in all directions by the whole & common people. Slang unifies with philosophy, theology & poetry. This unified language is the breaking down of barriers & rigid separation to my mind. 32 This idea of an all-inclusive language, encompassing not only disciplinary and ideological thoughts but also thinking and acting, demonstrates just how far from liberal, in the current philosophical sense, these exponents who belonged to the ''liberals'' of the time actually were. The following assertion by Daniel Coit Gilman, founding president of Johns Hopkins University, illustrates this point: ''American universities should be more than theistic; they may and should be avowedly 30. Martin Luther and German evangelical Protestantism hold to the doctrine of the two kingdoms. In Christ's kingdom, governed by the spiritual authority of the Word and the Sacraments, there is grace and forgiveness of sins, and there are no differences among men. The other realm, the secular kingdom, is ruled by the temporal authority of the ruler, the sword, and the law; there is neither grace nor equality. Lutherans view the two kingdoms as instituted by God as mutually beneficial. The realm of Christ benefits from the temporal realm, because secular authority enforces peace in the world, and the temporal realm is served by the realm of Christ in its proclaiming of the Gospel through the Word. This Evangelical Protestantism holds further that it is of prime importance not to confuse the two kingdoms: God rules the spiritual kingdom through the Gospel. The Gospel is not meant to rule the secular kingdom, which is ruled by its own power and laws. Any attempt to use the Gospel to rule the secular world is an error. Politically, this doctrine -particularly since it was accompanied by a state church -was tantamount to total deprivation of people's right of decision making. Gospel -that is, the teaching of salvation through Jesus' words on the coming of the kingdom of God -but not with the intention of making those teachings the subject of discussion in theology or the science of religion. Instead, the teaching of salvation was seen as the prerequisite to thinking and acting, as the fertile ground, so to speak, on which life and thought took place and out of which sprung literature such as Walt Whitman's. The University of Chicago's President Harper provided another, more specific statement of this purpose when he told the student body that the fourth part of world history was beginning, it had its center in the United States, and in this era civilization was reaching its apex: according to him, ''the history of civilization has been synchronous with the development of a pure and true conception of God, and of his relation to man'' -that is, the BaptistProtestant interpretation of God and his relation to man. 34 Harper saw this movement as a mandate for a mission that had been assigned to the United States by God and that had deep educational consequences: ''If, now, our faith is sure that there has been committed to us this great mission, shall we not purify ourselves?'' For Harper, this was a purification from both immorality and ignorance:
The ideal purification is a purification from vice and immorality, from sin of every kind and from impurity; but it is more -it is a purification (I use the word advisedly) from ignorance and prejudice, from narrowness of every kind, and from intellectual dishonesty. What is needed? The gospel and education.
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Only the two together would empower the United States to convert the world: ''In this work of educating humanity to understand God and itself, America is the training-school for teachers.'' 36 THE KINGDOM OF GOD ON EARTH American Protestantism, therefore, was a fundamental part of the American mentality during this period. This religious understanding was not fundamentalist in orientation but liberal in the American sense: mostly undogmatic, not specific to any denomination or church, and thus best understood as an all-encompassing certainty rather than as a sect. James B. Angell, Dewey's employer at the University of Michigan, characterized the proper relation of religion and higher education as follows:
Michigan is a Christian State, and her University can be true to her only by cherishing a broad unsectarian but earnest Christian spirit. I think that her sister universities in the Northwest are pervaded by the same spirit, and that they are contributing their full share to the dissemination of a Christian culture. TRÖ HLER ''Kingdom of God on Earth'' and Chicago Pragmatism concern about dogmas, like original sin, and this opened up the possibility of thinking and acting in a scientific and modern way and, at the same time, in a Christian way. Of course, some theological tensions between these value systems were recognized, and numerous studies attempted to reconcile them. (See, for instance, the writings of John Fiske, who served under Tufts on the faculty of the University of Chicago's philosophy department. 38 )
All of the participants in the Chicago School recognized that the conditions of living were changing, particularly in large cities such as Chicago. The goal of realizing the message of salvation required adjusting politics and education to these conditions in order to respond to them, where adjustment is an active process that requires targeted action. Out of this recognition grew the Social Gospel movement, to which Jane Addams also belonged. In Addams's programmatic treatise, ''The Necessity for Social Settlements'' (1892), written prior to the founding of the University of Chicago and nearly two years before Dewey and Mead's arrival in Chicago, she interpreted her settlement community, Hull House, as a response to the manifold social divisions characteristic of the urban experience, which had isolated people from one another and therefore weakened democracy, understood as ''social intercourse. '' 39 Addams saw democracy primarily as a process of social exchange, as a form of cooperation, to which she gave a religious interpretation:
The Settlement movement is only one manifestation of that wider humanitarian movement which throughout Christendom, but pre-eminently in England, is endeavoring to embody itself, not in a sect, but in society itself..I believe that this turning, this renaissance of the early Christian humanitarianism, is going on in America, in Chicago, if you please, without leaders who write or philosophize, without much speaking, but with a bent to express in social service and in terms of action, the spirit of Christ.
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Action in the sense of self-activity stood at the center of intelligent cooperation for the purpose of mastering and changing the environment into an industrial democracy, and ''activity'' here was at its core religious. This line of thinking was impressively developed by George Herbert Mead. As early as March 20, 1885, Mead wrote to his friend Henry Castle that Christianity was an infallible motive for an active life, ''which raises every man to become a King and Priest,* me to God; makes every man a man of action and gives the most exceeding pleasure health and removes the dregs from the cup and despair from life.'' 41 Mead developed this view shortly before he was asked to join the faculty at 38. Fiske's work in this area was controversial -at Harvard, he was condemned as an atheist and denied permission to teach. Tufts stood by him, however. In a 1916 letter, Tufts explicitly and positively identi- Mead then quoted Matthew 19:24 -the passage saying that it is easier for the camel to pass through a needle than it is for a rich man to enter Heaven -to which he offered the following as a complement:
It is just as impossible to do both -serve God in this Kingdom and Mammon as well. One's life is not made up of the abundance of things one possesses, but life is more than meat. In God's Kingdom it is impossible that one's interest should be centered upon the mere conditions of existence.
43
Faith in Christ and thus the ''community of interest'' of men is not a matter of rational understanding, but it is also not a matter of ''emotion in the sense in which we generally perhaps consider an emotion. It does not represent a feeling insofar as this is something static but a state mind prepared for the most absolute, the most perfect acting -it is the condition of perfect activity.'' 44 To provide evidence for this interpretation of the Sermon on the Mount, Mead referred to William James's Principles in Psychology, first published in 1890, in which James insisted that emotions are the consequence of activities and thus exist prior to all attempts at rationalization. In that work, James had wanted to demonstrate clearly that the traditional assumption of a causal relation of the following type was false: coming unexpectedly upon a bear in the woods, then experiencing fear, then running away. James wrote that it was more correct to assume that we experience fear because we run away -that running away is the physical activity and that the subsequent perception of the activity is what we call a feeling. Christianity is revelation, and revelation means effective discovery, the actual ascertaining or guaranteeing to man of the truth of his life and the reality of the Universe. It is at this point that the significance of democracy appears. The kingdom of God, as Christ said, is within us, or among us.
DEMOCRACY AS REDEMPTION
The idea of a true community of interests and thus the realization of the kingdom of God on earth was not held exclusively by the Chicago Pragmatists; rather, it shaped a wider Protestant discourse that dominated the field of common schooling at the end of the nineteenth century. 48 This same idea can be seen in Graham Taylor, who, after Jane Addams, was perhaps the most important exponent of the settlement house. Like Addams and others in the Chicago School, Taylor oscillated between scholarship and social engagement: he was founder and director of the Chicago Commons Settlement House and, at the same time, a professor of biblical sociology in the sociology department at the Chicago Theological Seminary. 49 His lectures were based largely on Francis Herbert Stead's The Kingdom of God: A Plan of Study in Three Parts, which was written in 1893. However -and this may explain why the Dewey circle had close contacts with Addams but not with TaylorTaylor championed a type of social reform that was much more closely oriented to formal institutions: for example, it targeted, among other things, better conditions for, and an increase in, civic participation and voting among the work force. 49. Taylor's private papers contain the following description of his settlement house: ''Chicago Commons is a 'Social Settlement' located at the corner of Grand Avenue and Morgan Street. It was founded in May, 1894, and is the home of a group of people who want to share the life of the neighborhood its comforts and discomforts; its privileges and responsibilities; its political, civic and personal duties and pleasures. They offer their home as a social center for the neighborhood, in which they desire to be friends, fellow-citizens, neighbors,'' Graham Taylor Papers, Chicago Commons Scrapbooks, box 1 (1900-1906), Newberry Library, Chicago. God and the idea of a community of interests, they did not view these primarily in the context of formal institutions, and certainly not the church. It is not by chance that Jane Addams was convinced that Hull House was the expression of a renaissance of early Christianity. Mead, Dewey, and Addams were less concerned than Taylor with strengthening the institutional power of the state and were not at all interested in a strong church; instead, they sought to perfect their vision of community as an expression of a common interest that was Christian, social, and democratic -and therefore critical for American development. They viewed as ''good'' that which emerged from unity and remained unified; ''bad'' was the particular or the particularizing: ''The bad act is partial, the good organic..The good man, in a word, is his whole self in each of his acts; the bad man is a partial (and hence a different) self in his conduct. He is not one person, for he has no unifying principle. '' 51 Within this framework, capitalism had to be criticized, not because it is based on private ownership of the means of production, but instead because of its socially divisive, segregating consequences, which, because it made common intercourse, the community of interests, and organic unity impossible, stood in the way of realizing the kingdom of God on earth.
Theologian and journalist George Davis Herron, one of the most popular activists of the Social Gospel movement, expressed this by calling America undemocratic:
We Americans are not a democratic people. We do not select the representatives we elect; we do not make our own laws; we do not govern ourselves. Our political parties are controlled by private, close political corporations that exist as parasites upon the body politic, giving us the most corrupting and humiliating despotisms in political history, and tending to destroy all political faith in righteousness. 52 This critique, formulated in the language of republicanism, finds fertile ground in the Protestant ideal of liberal reform, according to which social, religious, and democratic life are fundamentally identical -a natural expression of the common interests of men. On this view, formal institutions become, if not superfluous, certainly secondary:
The political realization [of Christianity] will be a pure democracy. Christianity can realize itself in a social order only through democracy, and democracy can realize itself only through the social forces of Christianity. A pure social democracy is the political fulfillment of Christianity;.It is the historical and providential idea that God shall lead the people by his Spirit of right as his sons, governing them inspirationally rather than institutionally. This argument is not very far from the analysis that Dewey set forth in The Public and Its Problems, first published in 1927, when he accused the captains of industry of destroying democracy in order to serve their private interests. 54 In this connection, Dewey said, ''the cure for the ailments of democracy is more democracy,'' so that a scattered and mobile and diverse public can come to ''recognize itself as to define and express its interests.'' Given this premise, it is not surprising that Dewey viewed democracy as the ''idea of community life itself,'' in which there is a single consciousness of a single interest that produces the public as a public and in this way makes democracy truly possible in the first place: ''The clear consciousness of a communal life, in all its implications, constitutes the idea of democracy.'' 55 As Dewey repeatedly stressed, the vitality of democratic social life does not depend on formal democratic institutions, like voting or representative government, but vice versa.
Thirty years after the period examined here, Dewey's mode of thinking had not essentially changed: ''Democracy will come into its own, for democracy is a name for a life of free and enriching communion. It had its seer in Walt Whitman. It will have its consummation when free social inquiry is indissolubly wedded to the art of full and moving communication.'' 56 On Dewey's view, the project of communion and immediacy must start with education, namely, education in the home within communal ''face-to-face relationships. '' 57 Upon this background, it is probably advisable when interpreting My Pedagogic Creed -Dewey's first work on education to enjoy broad reception -to understand the democratic element of his theory of the school in the context of Dewey's own summary of his educational belief: ''I believe that in this way the teacher always is the prophet of the true God and the usherer in of the true kingdom of God.'' 58 In these days when religion in education is invariably equated with the agenda of conservative, fundamentalist Christianity, it is important to consider, by way of contrast, an encompassing religious stance on education that does not lie in an illiberal religiousness.
